Working with Indigenous communities involves responsibility, relationship, respect, and reciprocity (Kirkness & Barnhardt, 2016; Peltier, 2018) . Our research consists of a partnership with Nipissing First Nation to explore their citizens' understanding of wellness. Our aim is to tell a collective story of wellness based on the experiences of Nipissing First Nation citizens. As part of our relational research process, our research team engaged in an exercise of self-location in preparation for working with Nipissing First Nation stories. This process involved looking back into our own stories of wellness from three points in time as: children, youth, and adults. Our collective perspective of wellness involved three main themes of relationship, identity, and determinants of health. This exercise helped the researchers become aware of our own subjective lens about wellness. Awakening to our own stories helped us recognize the ethical space that existed between each of the researchers, the stories we will gather, and the perspectives of our community advisory committee. Engaging in this exercise illuminated our need for a continual reflexive stance, consistently being mindful about the privilege we hold as researchers and the invisible stories that creep into an analysis. The process of self-location was an essential element in the process of our research journey. It prepared us for working respectfully and reciprocally with the community that honours the ethical space we collectively share.
Introduction
Indigenous ways of being are relational and connect us to all of Creation, through physical and spiritual relationships with those who have gone before us, those still in this physical realm, and those spirits yet to come (Peltier, 2015; Peltier, 2018) . Ways of knowing reflect how Indigenous peoples come to learn about these realms and are procured through relationships, languages, histories, spiritualities, and worldviews (Wilson, 2008) . Similarly, Indigenous conceptions of living well are based in relationships, are deeply rooted in Indigenous languages, and derive from Creation stories (Peltier, 2015) . Much of the research written about Indigenous peoples' health had been focused on Western, biomedical notions of a physical nature (King, Smith, & Gracey, 2009 ) though there is a movement toward understandings of Indigenous notions of wellness which extend beyond a focus on physical health and illness (King, Smith, & Gracey, 2009; Peltier, 2015) .
To illustrate, the Anishinaabe concept of wellness is Mno Bimaadiziwin (the Way of a Good Life). This concept is multidimensional and emphasizes maintenance of balance in the four elements of a person's being: physical, emotional, mental, and spiritual. These four elements are often represented as components of the Medicine Wheel and have been used as a guide for understanding wellness (King, Smith, & Gracey, 2009; Peltier, 2015) . Based in an Anishinaabe relational way of being with family, community, all of Creation, the teachings of mno bimaadiziwin reinforce connections to all of Creation and describe a path for living well (Peltier, 2015) .
Indigenous ways of knowing were once readily accessible through visits with Elders, knowledge keepers, and through participation in ceremony. Due to the effects of colonization, access and transmission of these ways of knowing to future generations is increasingly difficult. King, Smith, and Gracey (2009) , noted that positive Indigenous identities are critical to wellness but colonial processes served to eradicate them. Communities are striving to reclaim these healthy identities based on strengths instead of deficits, disease burden, and discrimination (King, Smith, & Gracey, 2009) . "In spite of the considerable health issues and challenges ... [Indigenous] peoples continue to demonstrate resilience and strive for wellness based in Indigenous ways of knowing and being" (National Collaborating Centre for Aboriginal Health, 2013, p. 5). Our research project will inform reclamation of Nipissing First Nation's definition of wellness as well as processes for facilitating wellness from the voices of Nbisiing Debendaagziwaad (Nipissing citizens).
In this article, we discuss the initial relational phase of our research journey. We have mapped this journey onto the four R's of Indigenous research: responsibility, relevance, respect, and reciprocity (Kirkness & Barnhardt, 2016) . We also argue that this essential step lays the foundation for working in relationship with Nipissing First Nation and with each other. We are a group of Indigenous and diverse allied researchers who share how self-location (Absolon, 2011; Absolon & Willett, 2004; Geniusz, 2009; Hart, 2002; Kovach, 2009; Kovach, 2018; Lavallée, 2009; Linklater, 2014; McGregor, 2018; Peltier, 2018; Weber-Pillwax, 2004; Wilson, 2013 ) and Ermine's notion of the "ethical space of engagement" have influenced our work. This initial step in our research process awakened us to a deepened sense of reflexivity about our own socially situated narratives on wellness shaped by our diverse historical experiences of colonialism; so that we are able to hear our voices, and how they influence the co-construction of the stories gifted to us by Nbisiing Debendaagziwaad. This initial phase also centers on the Nbisiing concept of wiidooktaadyang, translated as "we are helping one another." This article reflects how we are helping one another to understand our own perspectives and to do our work in a good way.
Demonstrating Our Responsibility in Self-Location
We felt a shared responsibility to acknowledge our preconceptions about Indigenous wellness, what constitutes legitimate knowledge (Aveling, 2012) , and how these beliefs will shape our understandings of wellness. We prioritized the self-location process and emphasized the critical importance of engaging in this process prior to any engagement with Nbisiing Debendaagziwaad stories and conceptions of wellness. We felt that this relational process paves the way for our collaborative work in examining how our worldviews shape the way we understand and interpret the stories we are gathering.
We acknowledge the historical, social, and cultural contexts that shape and story our lives (Manankil-Rankin, 2016) . Particularly essential is to bring visibility to our cultural ways of knowing and the intersection of our Anishinaabe, Mi'kmaq, Canadian, Franco-Ontarian, Polish, Czech, and Filipino heritages. Our process of self-location took us to our past; reflecting on how stories from our memories influenced our present that, in turn, will inform our future. This process builds on Dewey's (1938) notion of interaction and continuity that suggest human beings understand the world through their interactions and that these perceived experiences are connected and continuous. From an Indigenous ontological and relational perspective, Elders have shared that our experiences are tied to relationships with our past, present, and future as "strings of lives connecting us to our ancestors and to those yet unborn" (Dumont & National Native Addictions Partnership Foundation, 2014, p. 9) . Reflecting on our past sheds light on aspects of life that help us see the social world and ourselves more clearly. Kovach (2009) shared that, "in co-creating knowledge, story is not only a means for hearing another's narrative it also invites reflexivity into research" (p. 100). We expect that this reflection will provide us with an understanding of our connectedness to the research question, and to one another as a research team, ultimately shaping our openness to listen to others' stories of wellness. It is this understanding that will allow us to co-construct a collective story with the participants to illuminate the Nbisiing Debendaagziwaad understanding of wellness.
Methods
Our research team conducted a self-location activity that involved reflecting on our own stories of wellness from three different points in our lives-as children, as youth, and as adults. We told these wellness stories as if we were there in the moment, observing these experiences from the background, as bystanders of our own stories. We wrote individually, in the solitude of our own personal spaces, so that we could reflect on our past and think about how it may have informed our current understandings of wellness. We gathered to share our individual stories with each other-sharing our own and listening to one another's stories. We mapped the story elements on a whiteboard that helped to capture the resonant threads across all stories. These resonant threads served as plotlines to our emergent collective story (Clandinin, 2013; Clandinin & Connelly, 2000) . Reflective of the meaning-making process that will be undertaken with the participants' stories, we explored the resonant threads that emerged from our six individual stories as researchers. From these resonant threads, we created our own collective story (Peltier, 2015) of wellness. We argue that through this process of coming to our own collective story of wellness as researchers, we are able to be aware of what influences our own perceptions of the research questions, as well as how this lens will coalesce with the community participant narrative in the process of co-construction.
Working in Relationship and with Relevance to Nipissing First Nation
Nipissing First Nation is a community striving to reclaim their original ways of knowing and being. The Nbisiing concept, wiidooktaadyang describes a 'no wrong door,' wrap-around, community approach to service delivery, which values individual and collective responsibility. Framed as a supportive network of family, friends, and neighbours the wiidooktaadyang approach ensures the active engagement of community service programs aiming to minimize structural barriers through a context that is culturally safe. Supported by community leadership and fostered through collaboration, the wiidooktaadyang approach is rooted in Nbisiing ways of being. Internal partnerships with community services are cornerstones. The overall goal of wiidooktaadyang is for Nbisiing Debendaagziwaad to receive the appropriate kind of help when necessary through an all-encompassing approach to wellness guiding service delivery. The wiidooktaadyang approach to helping is in the initial stages of implementation within Nipissing First Nation.
Early consultations with community leadership, Elders, and knowledge keepers revealed that an examination of how Nbisiing Debendaagziwaad understand and experience wellness might further inform the wiidooktaadyang approach. A second area of interest would be to explore what Nbisiing Debendaagziwaad considered to be the 'appropriate kind of help' to facilitate wellness and how this knowledge could be translated to inform the current wiidooktaadyang model. Community-based initiatives such as the wiidooktaadyang approach and the research necessary to support them must be rooted in community values, knowledge, and history.
To frame our project within a relational context, Nipissing First Nation is an Anishinaabe community whose citizens are of Nipissing, Ojibway, and Algonquin descent. Nipissing's ancestors Shabogesic, Penassy, and O'jeek were signatories to the Robinson-Huron Treaty of 1850 (Couchie, 2012) . The principal investigator is a 'researcher-in-relation' (Graveline, 2000; Kovach, 2010) with familial ties to Nipissing and ancestral leader, Shabogesic and this is, in part, related to the self-location or positioning of the researchers respectfully requested in this research partnership.
Results

Respectfully Sharing Our Story of Collaboration
We sought to afford both respect and dignity to all storytellers throughout the exercise of sharing our stories. Much of the sharing was personal and rich, reflecting both positive and negative experiences. As we listened to each other, we found ourselves arriving at a place of appreciation for the stories shared. The collective story composed, emerged from our own personal experiences of wellness and outlined our assumptions of this concept. Justifying this practically with the literature on wellness, using both Indigenous and Western ways of knowing, we arrived at our conceptual understanding of wellness derived from our self-location.
It was essential that the stories, although individually shared, were considered to be part of a composite (He, 2003) or a collective story (Peltier, 2015) . Consistent with the use of composite stories in narrative inquiry, a composite intends to protect the anonymity of individuals in the story (He, 2003) . The sharing of the personal stories in our small group of researchers required privacy and safety. A composite allowed us to illuminate the narrative threads that bound us together, and through our collective story, we are able to relate our emerging concept of wellness from both our personal experiences and the literature.
Our Wellness Story
My mother was single and 17-years old when I was born. She was the first born of a large family. From the time of birth, my mother had nine siblings and I grew up with them. After me, seven more siblings were born into our family of eighteen. I always felt my grandparents were exceptional to have made room for one more and gave me the teaching that we do not give our children away. My mother married when I was six and she did take me to live with them for a while. My mother told me that I went into some sort of depression and my grandmother instructed my mother to bring me home. It was evident that I missed my brothers and sisters because I spent the first six years of my life with them. Today, I live for my children. I work, play, exercise, eat, and love mostly for my kids. They define much of who I am today.
Growing up was a confusing time. I learned what the elementary school textbooks taught us about Indigenous peoples -Christopher Columbus arrived to discover uncivilized, ignorant, savages. From these experiences, I had a feeling of being dirty or lesser than. This dirtiness then grew into shame, shame of having dark hair and tanned skin. I had no knowledge of any of my heritages or cultures. We sang "O Canada" every morning but I did not know I was Canadian. I could speak two languages fluently but I did not understand what it meant to be a Franco-Ontarian. I guess you can say I was lost growing up, not knowing where I belonged despite having knowledge of my Anishinaabe, Czech, and French-Canadian cultures. I always remembered how these books described Indigenous peoples when the Europeans arrived. I began feeling anxious, trying to dig deep into my emotions, some days I felt trapped and alone, feeling like no one understood me. On the outside, I was still the same happy, nice, and caring person. It was like riding a wellness rollercoaster.
I remember one summer we returned to our camp to find that there was a clear-cut of all trees in the area. We were no longer able to access the land that the Crown had promised never to privately sell. I cannot remember how old I was, but this was my first experience with grieving. I sat on the steps of the sleep cabin and cried and cried. I longed for the trails that I so intimately knew, the large rock I would picnic on during sunny afternoons, and the blueberry patches we picked from for generations. Those trees and plants were my friends. Growing up you also learn about relationships, how you are connected to the land, your relationships to the birds, animals, the water, everything in Creation, including relationships to your family-your brothers, sisters, aunties, and uncles. When my daughters were born, I told myself I was going to break the cycle of trauma. Today, I make sure we spend time on the land, that they hear Creation stories, that they are proud of their ancestry. I approached my uncle to assist me in finding my Anishinaabe name and clan. My learning about truth began with learning what my gifts and talents are and how I should use them to help others. I started to pay more attention to my physical fitness and nutrition in order to maximize my physical performance in sports. I ran in several races and felt a special responsibility to my community and this was a form of wellness. Looking back, I feel fortunate that I have never had to be hungry but I do not know if my friend who lived across the street ever had anything to eat. I know that in my neighborhood people asked for contributions of food to help one another survive. As I think about my friend and the way she lived, I cannot help but think that housing also has something to do with being healthy. Her family did not have a house like mine. She lived in the bottom of an already established house-picture a hut on stilts. My friend's family created a makeshift house under this established house. She had to bend to get into her house.
Today, witnessing my parents growing old, I often wonder whether care or wellness means having access to all these specialists, or should care be a step further where one health care provider pulls the plans together. Is quality of life at this stage about enjoying the stillness of life; spending time with family; having a social life and managing illness symptoms? Is wellness also about experiencing peace rather than participating in ongoing appointments and not finding enough time to rest and to be still? Is peace both internally and externally the determinant of wellness? From my perspective, it is.
"Wellness from an Indigenous perspective is a whole and healthy person expressed through a sense of balance of spirit, emotion, mind and body. Central to wellness is belief in one's connection to language, land, beings of Creation, and ancestry, supported by a caring family and environment" (Dumont and the National Native Addictions Partnership Foundation, 2014, p. 2) . Our team's perspective on wellness closely maps onto this definition of wellness and emerged from sharing our own personal stories and experiences across life stages-as children, youth and adults. Through our sharing of our stories of wellness, three main plotlines for our collective story emerged: relationships, identity, and the determinants of health. Relationships consisted of experiences of interactions with our families, communities, Western systems of health and education, Indigenous knowledge systems, and aspects of Creation including the land. Experiences of identity formation occurring within the context of these relationships further contributed to the way we expressed and defined wellness and became a key plotline in our collective story. Knowledge of where we came from helped to shape and form each our identities that, in turn, contributed to our sense of wellness whether expressed as family, professional, personal or cultural identity.
A culture is a self-identity related to the age or generation of a person, gender, sexual orientation, occupation, religious beliefs, or disabilities (McCullough, 2016) . From an Indigenous perspective, our wellness story also reflected a definition of culture inclusive of the concepts: the circle, harmony and balance, all my relations, kindness/caring/respect, and the path of life continuum (Dumont and the National Native Addictions Partnership Foundation, 2014) . Understanding our collective story of wellness through the notion of cultural identity was an essential part of positionality and self-location within this research project. The third key plotline in our collective story concerned the global concept of "determinants of health." Allied researchers have framed this concept as the "social determinants of health" while Indigenous researchers have highlighted Indigenous-specific determinants of health (Loppie Reading & Wien, 2009; Peltier, 2015; Reading, 2015) . Together, the two conceptualizations of determinants of health helped us to make visible a more expanded perspective and its influence on wellness, namely physical health, poverty, cultural continuity, and peace. Figure 1 below is a representation of what we came to understand as our story of wellness.
Figure 1. Our story of wellness
Discussion
Self-location is an important part of the trust-building process between researchers and communities but it also allows for researchers, Indigenous and allies alike, to acknowledge biases and preconceived views about the research topic or populations of interest. The concept of self-location has been embraced within Indigenous research circles as a form of relational accountability (Absolon, 2011; Absolon & Willett, 2004; Geniusz, 2009; Hart, 2002; Kovach, 2009; Kovach, 2018; Lavallée, 2009; Linklater, 2014; McGregor, 2018; Peltier, 2018; Weber-Pillwax, 2004; Wilson, 2013) . Graveline (2000) and Kovach (2010) have used the terms "self-in-relation" and "researcher-in-relation" to describe researchers who define their work in terms of personal experiences, families, clans, communities, and nationhood. In the Anishinaabe way of being, "all my relations" encompasses both physical relationships as well as ties to the spiritual realm. Our work honours this Anishinaabe way of beinglocating ourselves in a respectful and accountable manner to Nipissing First Nation but also to the wider academic community as we situate ourselves and our work within this wider context.
We believe that it is important to locate ourselves for another important reason. A respected knowledge keeper once shared that persons sharing knowledge should be able to say where they received that gift and by what authority they have been given to share that gift. "I used to listen to them and they explained where they got this gift, how they got it, what they went through to get this gift" (Peltier, 2015, p. 205 ). If we enter into a respectful relationship, we should acknowledge who we are and what knowledge we can share about a topic. We might have received this knowledge from the scholarly literature, or from our own personal life experiences and engagement with that topic. As Indigenous academics share, "our story as researchers begins with the source(s) of our knowledge, not only those direct sources that contribute to a current project, but also those individuals and life experiences that along the way have shaped who we are" (McGregor, 2018, p. 245) . While these may not seem to fit within the 'academic' ideals of knowledge like scholarly literature, from an Indigenous research perspective it is essential that we acknowledge all sources of knowledge, including our own perspectives of the research topic (Geniusz, 2009; McGregor, 2018) grounding our work from self-location and establishing relationships.
Indigenous peoples have expressed skepticism about participating in research due to past adverse experiences, and an inability to trust researchers (Blair, 2016; Castellano, 2014; Peltier, 2018) . As such, some non-Indigenous, allied researchers have questioned their role and legitimacy in Indigenous research citing a fear of appearing exploitive of Indigenous peoples, or undermining Indigenous selfdetermination (Aveling, 2012) . While this sheds a different light on the process of self-location for our allied partners, as researchers we have found common ground -that is, establishing and nurturing relationships with community by remaining relationally accountable, transparent, and truthful about our positions, and how they invariably influence the rest of our work.
An Ethical Space of Engagement for Our Collaborative Research
We realized as a group that we had arrived at a shared conception of wellness despite our different backgrounds. Our stories of wellness, across time, were congruent with one another. Each of us spoke from our own past and present stories about relationships, identities, and determinants of health as they contribute to our understanding of wellness. Through our historical, social, and cultural contexts, we imparted stories woven from our experiences of life that resonated with each other. It was at that point we realized that we entered into a space of deep engagement. We sensed that we were in a place of readiness where we could move forward in humble presence to listen with openness to the stories of the Nbisiing Debendaagziwaad.
This was particularly significant in our process as researchers, as we brought our voices to the foreground. This is consistent with Chase (2005) , who suggests that a researcher's examination of her/his voice allows for locating of positions that identifies particularities of experience. Muhammad, Wallerstein, Sussman, Avila, Belone, and Duran (2015) , claim that the researcher team's awareness of their team's identity is of importance when conducting community-based participatory action research. Examining and revealing this team identity is an essential component of conducting this methodology. Reflecting on our team's experiences of wellness and its contributing influence to our collective story of this concept makes us cognizant of the influence of intersubjectivity. While stories emerge from coconstruction, awareness of our social location and position helps us to be careful of the invisible author of community stories in all of us as well as the stories we privilege (Chase, 2005; Muhammad et al., 2015) . Ermine (2007) adds to the clarity of our experience more deeply through the idea of ethical space. He described a metaphorical space created from interactions between individuals of different worldviews. In this space, allegiances and mental constraints dissipate for the purpose of reconciling differences and hearing each other. While Ermine (2007) , used the legal contexts and differences between Indigenous and Western perspectives when he initially described this space, our journey in engaging within the metaphorical meeting place of ethical engagement is to address exactly what Ermine suggests-to dialogue in a cooperative spirit. Our conversations, at times were awkward, but they moved us further into deeper dialogue about the meaning of our experiences and encouraged us to strive to be transformative and embrace diversity. Our experience opened a safe space for conversation about our differences in worldview and positionality.
Indigenous scholar Willie
Essential to the discussion is the awareness of the ethical space between researchers and the Community Advisory Committee overseeing this research project. As researchers, we have an obligation to engage in ongoing reflexive practice that ensures the recognition of community voice as a coconstructor of the overarching story of wellness and a true research partner. This is consistent with Indigenous scholars who advocate that research conducted with Indigenous communities is responsible, relevant, respectful, and reciprocal (Kirkness & Barnhardt, 2016) .
Our work in this ethical space influenced how we co-constructed our story of wellness and our relationship with one another as researchers and with the community. Our renewed sense of understanding about wellness based on our shared conceptualization awakened us to a new perspective.
Conclusion
Reciprocal Impacts for Communities, Allied, and Indigenous Researchers
Every research project should aspire to meet the primary objective of creating respectful and ethical research with Indigenous communities. Moreover, a project may also strive to be transformative and reciprocal where we learn lessons in embracing diversity. Transforming research in this initial phase of our current project involved opening a safe space for dialogue about differing worldviews, our beliefs and understandings concerning wellness. We are mindful that transparency in this process is key. It is important to note that engaging in this metaphorical space was not always an easy process and that it is equally important to acknowledge the relational tensions, "pauses, critical reflections, and seemingly awkward conversations" (Morton, Ninomiya, & Pollock, 2016, p. 29) with an intent to offer guidance for future researchers. Despite some challenges, this process of sharing our stories and conducting this reflective work in this ethical and relational space has helped us to understand one another. The process will ultimately inform our upcoming process of meaning making from the stories of Nbisiing Debendaagziwaad. It is in the unpacking of the stories that we begin to see where we are as individuals, and collectively, as a team in relation to this research journey.
Arriving at our collective story helped us see how we experience wellness through the lenses of our past, present, and future. Doing so, in this relational, ethical space will allow us to approach the participants' stories with humility and openness. The product of this research will be a collective story of wellness reflecting the stories of Nbisiing Debendaagziwaad. The resulting story is a co-construction from multiple perspectives, Nbisiing Debendaagziwaad, the community advisory committee, and the research team. Doing this work in advance allows us to discover ourselves within the context of our historical, social, and cultural storied lives. This exercise prepares us for working reciprocally with an awakened perspective of how our self-location and position influence the way we engage subjectively with each other. The process helped us to enter the ethical space respectfully and be mindful of the privilege we hold as researchers.
